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Abstract: 

Two factions were involved in the dispute about the legal validity of the monastic boundary 
(sima) of Balapitiya in 19" c. Sri Lanka: the confusionists (sankaravddin) and the non- 
confusionists (asankaravadin). The first group considered the Balapitiya simd, a ‘water- 
splashing boundary’ (udakukkhepasima), legally invalid, because there was a confusion be- 
tween it and the adjacent ‘village boundary’; the second group did not accept this, and 
considered the Balapitiya sima legally valid. In his SGsanavamsadipo, written in 1879 and 
published in 1880, Ambagahapityé Vimalasaratissa, a representative of the non-confusionists 
(asankaravadin), also briefly discusses this chapter of the history of Buddhism on the island. 
In keeping with the work as a whole, he does not discuss in detail these events that occurred 
during his lifetime. Nevertheless, these stanzas reveal quite a bit. In the present article I give 
the relevant section of the Sdsanavamsadipa (stanzas 1604-1659) together with an English 
translation, and a discussion of its contents. 
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Introduction 
Vimalasaratissa, also Athbagahapitiye' or Vélitaré* or Valitoté* Vimalasdratissa* Thera 
(1825-1889),° head of the Arnbagahapitiya monastery in Valitara/Valitota (Balapitiya),° is 


"So Malalgoda 1976: 156. Arnbagahapitiya is the Sinhalese form of the name of Vimalasaratissa’s monastery, 
the Arhbarukkharama. It is situated in V&alitara (Welitara) respectively Valitota (Welitota) in Balapitiya. In 
Sinhalese monks’ names, the first name either comes from the name of the monastery or the place of the 
monastery or the birth place of a monk given either in its basic form ending in °a or in the locative ending in °é. 
Therefore, one and the same monk can be called by different names. Since the actual monks’ names are often 
very common, the identification of a monk is only possible if in addition the place name or titles are given. In 
the case of the Amarapura monks several also received titles from the Burmese kings. In Burmese texts they are 
generally mentioned without the place names, but often with their titles. See, for instance, n. 23. 

* He is mentioned under this name in Sannasgala 2538/1994: 746. 

> He is mentioned under this name by Walmoruwe Piyaratana 2010: 47. 

“He belongs to the ordination lineage of Arbagahapitiyé/Valitaré Nanavimalatissa, which was the first 
ordination lineage brought to Lanka from Burma. All monks of this lineage or all monks who received 
ordination in the Balapitiya sima, had a monk’s name ending in ‘°tissa’. Sometimes ‘Tissa’ is written separately, 
sometimes together with the actual monk’s name. Thus Vimalasara, Vimalasaratissa, Vimalasara Tissa, Vimala 
Sara Tissa, and all these combined with the one or other place name may refer to the same person. As a 
subscriber of the Journal of the Pali Text Society Vimalasaratissa_ is listed in the Journal as ‘Ganacharya 
Wimala Sara Tissa Sthawira, of the Ambagahapitiya Wihara, Galle’ (JPTS 1884: 166; 1885: 82; 1886: 166). 
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the author of two works in Pali, the Simdlakkhanadipani and the Sdsanavamsadipa, both 
published in Sri Lanka in 1880.’ In the Simalakkhanadipani, a prose text, Vimalasaratissa 
deals with the dispute about the monastic boundary (simd) of Balapitiya from the perspective 
of the non-confusionists (asankaravadin) which he vehemently represented in the second half 
of the 19" century. In his Sasanavamsadipa® — a verse text of 1671 stanzas in twelve 
chapters, describing the history of the Buddhist Dispensation in India and Sri Lanka’ — 
Vimalasaratissa, in keeping with the work as a whole, discusses this dispute only briefly. 
Nevertheless, even this brief summary reveals his position and shows signs of bias that are 
recognizable if one is familiar with the case. 

Among the texts and letters written in the context of this major dispute in 19" century Sri 
Lanka, most material accessible to date stems from the representatives of the confusionists 
(sankaravadin), even though it is stressed that this was a minority, at least in the earlier 
stages of the dispute.'° A reason for this may be that the Burmese Sangharaja who was asked 
for a judgment concerning this dispute by both factions (in 1858 and 1860 respectively), 
shared the Sankaravadins’ position, and opposed that of the Asankaravadins."' 

The bone of contention in the dispute about the Balapitiya sima was a bridge that was 
built in order to enable the monks to enter the platform erected in the river Madu Ganga as a 
meeting place for the sangha when performing legal acts. This bridge ended 40 or 80 cm 
before the platform. A plank that was removed during the legal procedure enabled the monks 
to enter the platform. When at the beginning of a legal procedure the ‘water-splashing 
boundary’ was created by splashing water all around the assembled bhikkhus, the bridge 
protruded into the water-splashing area. The confusionists (sankaravadin) considered this a 
confusion of the ‘water-splashing boundary’ with the ‘village boundary’ (gamasimd@). In their 
opinion the simd, therefore, was legally invalid, and consequently also all ordinations 


> Short bio data are given by Sannasgala 2538/1994: 746. According to Kariyawasam (1973: 435) there exists a 
biography in verse in Sinhalese of Vimalasaratissa written by his disciple B. D. S. Vijayaratna under the title 
‘Vimalasara Vata’. Unfortunately he does not give a reference for this. According to Kariyawasam (1973: 281) 
the Ambarukkharama, with Vimalasaratissa as its head, became famous as a seat of learning among the 
bhikkhus of the Southern province, and most of the novices of the Amarapura nikaya received their education at 
Arhbagahapitiya temple under his guidance. 

: Probably from 1866 (the death of Bératuduvé Dhammadharatissa) till to his own death (1889). 

’ According to Walmoruwe Piyaratana 2010: 47, the Sdsanavamsadipa was printed from the hand-written 
manuscript (1879) kept in the Ambarukkharama in V4litara. The Simdlakkhanadipani was written in 2422 
(1878). 

* Sasanavamsadipa, understood as ‘The Island of the Dispensation’s Lineage’ by Walmoruwe Piyaratana 2010: 
47. It is to be assumed that Vimalasaratissa in chosing this title closely followed the model of Pafifasami’s 
earlier Sasanavamsappadipaka (Sas 1,7; “The light of the History of the Buddha’s religion’, Law 1986: xv). 
Since Vimalasaratissa uses dipa elsewhere in his work, especially combined with katha (°kathadipo) at the end 
of headings, it seems quite improbable that dipa is used in the sense of ‘island’ here, but rather like 
Panifiasami’s °padipa in the sense of ‘light, lamp’. In Vimalasaratissa’s simultaneously published Simdlakkha- 
nadipani, he uses °dipani instead of °dipa at the end of all headings and subheadings, referring to the process of 
illuminating, not to the illuminating medium as such. 

” For an overview of the sources used, and the contents, see Walmoruwe Piyaratana 2010: 48ff. 

'© Vimalasaratissa for instance, states that the representative of the Sankaravadins, Lankagodé Dhirananda, had 
few followers whereas most people followed his opponent, Kahavé Nananandatissa (see below wv. 1619-1620); 
see also Malalgoda 1976: 157. 

'' Though we know from the Burmese Sangharaja Neyyadhamma’s letter (23 March1860 = on waxing later 
Citra 2403) to the Asankaravadins that the Asankaravadins had written to Burma earlier in order to illuminate 
their position, the letters are not available to date. Nevertheless, the Sangharaja discusses six positions of the 
Asankaravadins as they were presented to him, in that same letter and refutes them (Ms. FPL 4609.2, foll. kau 
12—kha rl). 
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performed in it. The non-confusionists (asankaravadin), on the other hand, considered the 
water-splashing boundary not confused, since platform and bridge did not meet.'” 

In the following I will give the text of the relevant passage from the Sdsanavamsadipa 
with an English translation. Subsequently, I will discuss the statements in order to clarify 
their meaning. 

The Sasanavamsadipa was originally published in 1880 by three laypeople with 
Vimalasaratissa’s approval. ‘The Advertisement’ in the beginning of the book runs as 
follows:'° 

We the undersigned and others, with the consent of the learned Author, 
have published at our expense the following work, and also a work by the 
same Author entitled Simalakkhana Dipani, with the view of promoting the 
interests of religion. We do hereby give notice that with the suggestion of 
the Author, and with our concurrence with his views, we have decided not 
to sell copies of this work, but to present free copies to those whom we may 
consider deserving. 

We further herby notify that without the permission of the Author or 
ourselves, no person is at liberty to print the above mentioned two works, 
all the rights of which have been reserved to the Author and ourselves. 

B. Mendis 
B. D. A. Rajapaksa 
H. D. Silva 


I quote the text according to the 1880 edition. The second edition from 2473 (1929/30) 
contains lists with corrections of which two fall in the section discussed here, but for the rest, 
the text given in that edition contains faults which were not there in the original edition. 
Walmoruwe Piyaratana (2010: 47) lists further editions, some with commentaries and 
Sinhalese translations dating from 1910, 1955, and 1992 (see below, p. 95), of which I could 
not trace any in the available library catalogues. 


Text and Translation of stanzas 1604—1659 
V. Text Translation 
| Udakukkhepasimavivaduppatyadikathdadipo| [The light of the exposition’ of the arising 
of the dispute about the ‘water-splashing 
boundary’, and so forth| 
1604  hettha vuttaya najja va anusamvaccharam pana But while every year exactly on the full 
Vesakhapunnamayam va attakamhi susajjite moon of [the month of] Vesakha, the 


1605 sanghe sannipatitvana accantaparisuddhiya community assembled on the well prepared 


'’ For a summary of the background of this dispute, see Kariyawasam 1973, 27ff.; Malalgoda 1976, 151ff.; 
Kieffer-Piilz 2016-2017: 134-150. 

'. In the reprint from 1929/30 this advertisement is no longer included. 

' ckathadipa. Vimalasaratissa uses °kathddipa, which is not traced elsewhere in Pali literature as far as it is 
searchable (CSCD), at the end of each heading and subheading in the Sasanavamsadipa. The similarity of his 
book’s title with that of Pafifiasami’s Sdsanavamsapadipaka (see above, n. 8), can also be observed in the 
headings. In Pafifiasami’s work the headings end in °kathamagga (see Sas 1,5—2,6), ‘exposition’ or “way of 
exposition’, in Vimalasaratissa’s Sdsanavamsadipa in °kathddipa, possibly following the usage of °dipa in the 
title. 


79 


V. Text Translation 
udakukkhepasimaya karonte upasampadam (susajjite) platform in just that river 
mentioned above,’° [and] performed the 
higher ordination (upasampada) in the 
absolutely pure ‘water-splashing boundary’, 
1606 _ parinibbanato satthu atthasitisamadhike the [bhikkhus] had caused a bridge to be 
tisate dvisahasse ca vassanam samupagate built, covered with planks," fit for the 
1607 tad attakan tu bhikkhinam gamanagamana- bhikkhus’ going to that platform and for 
raham leaving [it, and] with a space of seven or 
sattattharatanatthanam thalato yava attakam eight ratanas (3 to 3.5 m) from the firm 
1608 _ padarattharand-setum'* karetva setukotito ground [of the bank’’] to the platform, when 
yavattam phalakam ekam ghanam puthulam 2388 years since the Teacher’s parinibbana 
ayatam had been reached (i.e. 1844/5). From the 
end of the bridge to the platform they 
spread a solid board, broad [and] long. 
1609 — attharimsu. tato bhikkht yathakamam From there the bhikkhus enter according to 
yathasukham their desire, according to their wish, and 
pavisante nikkhamante afifie capi yatharuci. others leave according to [their] liking. 
[159] [159] 
1610 kammakaranakalamhi tam mahapadaram pana At the time of the performance of legal 
apanetva bhikkhusangho kammam tattha karoti procedures, however, the bhikkhu commu- 
ca. nity causes that large board to be removed, 
and [then] performs a legal procedure there. 
1611 kificapi udakukkhepasima safijayate yato Although a ‘water-splashing boundary’ 
pahoti attano khette na gaccheyya tato bahi arises in its own area where [the space] is 
1612 apekkhay’ eva bhikkhiinam simi safijayate sufficient, [and] does not go beyond that 
sayam”’ [area; and although] it arises all by itself as 
tathapi parito tattha ukkhepam udakassa ca a ‘[monastic] boundary’ only because of the 
1613 katvacinnavasen’ eva kareyya upasampadam. bhiiskhus “concen [the:sanghal neverthe- 
evam sattasu vassesu atikkantesu kho pana ESS WOU Deon MenerontinaHon, 
; ; having made a splash of water there on 
1614 tam setukotim ukkhepajalassa phusanena tu 


vivado pana uppajji maha hutvana bhikkhusu. 


every side (parito) solely from the force of 


tas 19 
habit (@cinnavasena). 


> Here Vimalasaratissa refers back to his description of the Ambarukkharama and the platform erected in the 
river, vs. 1554: mahddipanadiya sajjitattake ‘on the platform prepared in the large island river’. 

Seen. 18. 
That this refers to the bank of the river is obvious from Lankagodé Dhirananda’s letter to the Burmese 
Sangharaja, where he states that the gap between the end of the bridge and the platform corresponded to one or 
two ratanas (ca. 40 to 80 cm; Buddhadatta 1962: 141). 
* 1880 and 1929/30 ed. read padarattharana setum. An ablative padarattharand does not make sense in this 
stanza. From the point of view of content a compound padarattharana-setum would be expected. Possibly 
the °a@ in °rand is used metri causa, and the word is to be read in compound with the subsequent setum. 
Vimalasaratissa mostly uses the regular pathya of the Anustubh metre, where syllable 5 to 7 are short, long, 
long (v ——) which would require us to read °rand-se° for °rana-se°. 
It is likely that the dcinnavasena does refer to the mention of the water splash, not to the following 
performance of a legal procedure, because Vimalasaratissa here stresses the fact that the ‘water-splashing 
boundary’ arises by itself simply because of the bhikkhus’ concer. Thus, the splashing of water all around is 
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V. Text Translation 


But when thus seven years had elapsed, a 
dispute arose [and] became a weighty 
[matter] among the bhikkhus, because the 
splashed water touched the end of the 
bridge. 
1615  DHIRANANDO ti nam’ eko thero nanuvicariya One elder, named DHIRANANDA,” not 
‘sankaro’ ti bruvi ‘variphusana setukotiya’. having pondered upon [the matter], stated 
‘[there is] a »confusion« (sankara) because 
of the water’s touching the end of the 
bridge.’ 
1616 tass’ evacariyo sanghanayako SUMANAvhayo Precisely that [bhikkhu’s] teacher, the 
niddosattam mahiathero vinayafifii abhasatha. _ leader of the sangha,” called SUMANA, 
the great elder, expert of the Vinaya, stated 
the flawlessness [of the monastic bound- 


24 
ary]. 
1617 SADDHAMMAJOTIPALO so NANANANDO ti The one renowned as SADDHAMMAJOTI- 
vissuto PALA NANANANDA, > full of insight into the 


merely a habit, but actually not necessary according to his opinion. For details, see below, commentary on vv. 
1611-1613. 

2° For the statement in vv. 1611-1612 Vimalasaratissa bases himself on the Vimativinodanitika from which he 
even borrows part of the wording (marked in bold). Vmv II 159,24 26: apekkhaya simuppattivam pana yato 
pahoti, tattha sattabbhantara-udakukkhepasima sayam eva paripunnd jayanti. yato pana na pahoti, tattha 
attano khettappamanen’ eva jayanti, na bahi. ‘But with regard to the origin of the [monastic] boundaries by [the 
bhikkhus’] concern, where [the space] is sufficient, there ‘the seven abbhantara boundary’ and the ‘water- 
splashing boundary’ arise, complete all by themselves. But where [the space] is not sufficient, there they arise 
only according to the measure of their own area, not beyond [it].’ This passage Vimalasaratissa also quotes in 
his Simalakkhanadipani 35-36. 

*! T ankagodé Dhirananda (1808 or 1811-1871); Malalgoda (1976: 156) gives his dates as 1811-1871, and these 
are also found in secondary literature. In the English introduction to the Simanayadappana (p. xvi) it is stated 
that he was born in Madampe in 1811. But in the first volume of Lankagodé’s Viniscayartthadipani, which 
also contains a short biography (without dates), the dates given under his photograph are 1808-1871. He was a 
disciple of Bopagodé Sumana (see n. 23), and originally was an inhabitant of the Valukarama at Dadalla. He 
was considered a Vinaya expert since he had written a Sinhalese commentary on Buddhadatta’s Vinaya- 
vinicchaya in 1844, published in two parts in 1956 and 1957. 

Te. of the Amarapuranikaya. He was appointed mahdndyaka of this nikaya on 25 February 1935 by the 
Governor Wilmot Horton (Paranavitana 1983/84: 149). 

*? Bopagodé Sumana (1788-1864). In Burmese sources he is mentioned as Nandlankara Siri Sumana 
Mahadhammarajaguru Mahiathera (for instance in Neyyadhamma’s letter to the non-confusionists in Sri Lanka; 
Manuscript FPL 4609.2, fol. kai v1.4), and from Burma he also received the title Jinorasa-Amaravamsa-dhaja- 
mahadhammarajadhirajaguru (Manuscript FPL 4609.2, fol. khe v11). He became the head of the Amara- 
puranikaya after Arhbagahapitiyé/Valitaré Nanavimalatissa’s demise. 

** This is a highly abbreviated account, in which Dhirananda’s position is suggested to be refuted simply by his 
teacher’s allegedly contrary statement, without any substantive points being discussed. A similar reduced 
description is to be found in Pafifiasami’s Sasanavamsa (Kieffer-Piilz 2023: Appendix I). For details, see below, 
commentary to vv. 1614-1616. 

°> His full name is Kahavé Nananandatissa Saddhammajotipala (1816-1856). Malalgoda (1976: 156) gives his 
dates as 1816-1866, but one of the later heads of the monastery, Buddhasiritissa (1904: 6), who published 
Kahavé Nananandatissa’s Sannaya on the Simdlankadrasangaha, in the preface gives the year 2399 of the 
Buddhist Era as the year of his death, and in addition in two verses gives a more accurate date of his demise, 
namely Wednesday, in the first half of the month of Phalguna, possibly on the 14" waxing Phalguna 2399 (= 
19.3.1856). Kahavé Nananandatissa was the main disciple of Bératuduvé Dhammadhiratissa (Malalgoda 1976: 
155). He had written a sannaya on Vacissara’s Simdlankarasangaha, which more or less is a translation of 
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V. Text Translation 


Vinaye nayadassavi ganacariyapungavo methods concerning the Vinaya, a bull 
1618  natth’ ettha saikaro yasma setussa parato pana among the teachers of the group [of monks] 
Ube sie ‘ 
thito tasma anahacca attako ti samabruvi. (gandcariya),” agreed that there is no 


‘confusion’ in this context (ettha), because 
the platform stays on the other side (parato) 
of the bridge, [and] therefore does not come 
into contact [with it]. 


1619 = afifie pi thera tafifeva yebhuyyenanuvattayum Other elders as well, knowledgeable in the 
vadanta tattha niddosam vinaye nayakovida. methods concerning the Vinaya, almost all 
followed exactly this one, stating flaw- 
less[ness] there.”” 


1620 DHIRANANDAM pi theram tam ekacce Some followed also the elder DHIRA- 
anuvattayum. NANDA. 
tato sake sake vade dalham adaya santhita. Thence they abided, strongly adopting 


[their] own respective opinions. 


1621 tato patthaya bhinna te dve nikaya bhavimsu ca From then on [the bhikkhus] were split and 
yavajjapi ca vattante tath’ eva ubhaye gana. formed two branches (nikaya); and to this 
day they proceed likewise as two groups 
(gana).”* 
1622 vivadam etam nissaya p’ ahaccapadasisakam —_ Because I have composed the SIMALAK- 
vinicchayam karitva ya SIMALAKKHANADIPANI KHANADIPANI (‘The Illumination of the 


1623 nanavade ca dassetva yasma viracita maya Characteristics of the [Monastic] Bounda- 
taya vififiahi vififieyyo icchantehi vinicchayo. TY’), compiling a judgment on this dispute 
with the authoritative words [forming] the 
chief [matter],”’ and showing various opin- 
ions, the wise who wish [to do so] can 
understand the judgment through it (i.e. 
through the Stmalakkhanadipani). 


Udakukkhepasimavivaduppatyadikathadipo The light of the exposition of the arising 
of the dispute about the ‘water-splashing 


Chappata Saddhammajotipala’s Pali commentary on the Simalankarasangaha (see Kieffer-Piilz 2021: 15-16). 
Perhaps this is why he received the additional appellation Saddhammajotipala. 

°° Tn v. 1621 gana is used in the sense of nikdya. Since the two nikdyas which resulted from the Balapitiya 
dispute correspond very closely to the monasteries inhabited by the parties, the Mtlavamsa (= the non- 
confusionists) living in the Ambarukkharama in V4litara, the Saddhammavamsa (= the confusionists) living in 
the Valukarama in Dadalla, gana can be used either for the sangha in the respective monastery or for the nikaya. 
Whereas Bératuduvé Dhammadharatissa who was head of the Armbarukkharama after Nanavimalatissa, is 
characterised as head of the gana (ganissara, v. 1627), Kahavé Nananandatissa here is described as gandcariya. 
Since Nananandatissa died ten years before Dhammadharatissa he probably never was head of the monastery. 
But he was the leading figure of the non-confusionists in the early phase of this dispute. So gandcariya may 
here refer to this function of his. 

at Possibly an expected ti after niddosam has been omitted metri causa? 

*8 Gana here used in the sense of nikdva. The two groups from then onwards did not perform legal procedures 
together. 

°° In the Simdlakkhanadipani, Vimalasaratissa often comments on words. In that connection he states (p. 27) 
tam tam uddharitva ahaccapadam sisam katva vakkhama; ‘having quoted this and that, having made the 
authoritative word the chief matter we will speak.’ So possibly padasisakam takes up this idea? 
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Text 


[Nanabhivamsamahattheradi-dcariyaparampara- 


Translation 


boundary’ and so on. 


[The light of the exposition of the sequence 


kathadipo| of the teachers, the great elder Nanabhi- 
vamsa, and so on| 
1624  hettha Marammaratthe yo theravamso udirito Which lineage of elders in the Maramma 


tato abhatavamso ’yam Lankay’ evam 
pavattate. [160] 


kingdom has been mentioned above,” the 
lineage conveyed down from that continues 
to exist thus in Lanka. [160] 


1625 ©NANABHIVAMSADHAMMADISENAPATI- Among the bhikkhus of the island of Lanka 
sanamino who are disciples of the great elder with the 
mahatherassa sissesu Lankadipikabhikkhusu name NANABHIVAMSA DHAMMADISENA- 
1626 NANAVIMALATISSAkhyo thero ’si PATI,” the elder called NANAVIMALA- 
saighanayako TISSA* was the head of the Sangha (sa/- 
padhanasisso appiccho khantimettadayaparo. ghanayaka), the main disciple,” one 
desiring little, being devoted to patience, 
loving kindness and compassion. 
1627 tassapi ’nekasissesu padh@no ’si ganissaro The foremost among the [latter’s] number- 
DHAMMADHARATISSAthero less disciples, the head of the group 
saddasatthadikovido (gana),** was the elder DHAMMADHARA- 
1628 dhamme ca vinaye capi tath’*’ eva patutam gato TISSA,” knowledgable in grammar, and so 


tass’ eva therapadassa bhatujo vasi so sudhi. forth. In Dhamma and even in Vinaya he 


°° He here refers back to the chapter, where he gives the succession of teachers in Burma (dcariyaparampardadi- 
kathadipo, stanzas 1518-1531), whose ordination lineage goes back to the one imported by Mahasami Thera 
from Lanka to Sriksetra in the first half of the 15" c. CE. As the last of these teachers he mentions Nanabhi- 
vamsadhammadisenapati, who had ordained among others the founding father of Vimalasaratissa’s own lineage, 
ie. Arnbagahapitiyé/Valitaré Nanavimalatissa (see below, n. 32). 

*! Nanabhivamsadhammiadisendpati, also first Maung Daung Sayadaw (Monh thonh chara tau; 1753 or 55 to 
1832 or 33), sangharaja of Burma since 1788, was forced to disrobe by the king in 1814. Nanabhivamsa was 
responsible for giving ordination to three of the five lineages which later formed the Amarapuranikaya in Lanka. 
*° Arnbagahapitiyé/Valitaré Nanavimalatissa (1766-1833). Paranavitana 1983/84: 139, gives his dates as 1769— 
1834; Malalgoda 1976: 157, as 1768-1835. On the five-rupee stamp issued in 5 May 2009 in commemoration 
of Nanavimalatissa, his dates are given as 1766-1833, and in the dailynews.lk/2009/05/05/news49pdf, it is 
mentioned that he was born in Balapitiya in 1766, and that he passed away on July 8, 1833. He received his 
ordination from the Burmese sangharaja Nanabhivamsa in Burma on 19 October 1801 (14 waxing Kattika 2345) 
(Sas-dip 1506-1507), and returned to Lanka in February/March 1803. Paranavitana 1983/84: 140, gives March 
1802 as the date of his return. Nanavimalatissa is the founder of the first ordination lineage of the 
Amarapuranikaya in Sri Lanka. For a biography of this Elder, see Sasanavamsadipa vv. 1438-1598. 

°° Padhanasisso. This in my opinion refers to Nanavimalatissa, not to the subsequently mentioned Dhammi- 
dharatissa (v. 1627), because the latter is characterised as padhdano separately (v. 1627). If this is correct, 
Vimalasaratissa here stresses that from the Lankan monks who received their ordination in Burma and from 
Nanabhivamsa (in addition to Nanavimalatissa these were Bogahapitiyé Dhammajoti and Attudavé Dhamma- 
rakkhita), Nanavimalatissa was the most important. Thereby, he gives special weight to Nanavimalatissa’s 
ordination lineage. 

** sanissaro, here probably referring to the gana = sangha situated in the Ambarukkharama, since Bératuduvé 
Dhammadharatissa became head of this monastery after Arnbagahapitiyé/Valitaré Nanavimalatissa. 

> Bératuduvé Dhammadharatissa (?-1866?) was the nephew and chief disciple of Armbagahapitiyé/Valitaré 
Nanavimalatissa (Malalgoda 1976, 153), see below, commentary to v. 1627. Little is known about this monk. 
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V. Text Translation 
likewise reached [keen] understanding, this 
honourable elder’s nephew,” er master, of 
great wisdom. 
1629  tassapi bahusissesu NANANANDO® ti vissuto Among the [latter’s]*” many disciples there 
SADDHAMMAJOTIPALO ti afifiadhivacananugo; was one], renowned as NANANANDA, ” 
1630 — suttabhidhammavinaye saddasatthe ca kovido [who] went under the appellation SAD- 
sakkatadisu bhasasu satthesu vividhesu ca DHAMMAJOTIPALA; knowledgable in Sutta, 
1631 pafifiiathamena sampanno sikkhakamo pbluchatene dad Nabey aes ovelkas 
grammar, in languages such as Sanskrit and 
sasamyamo , 
khantimettadayavaso saddhastlagunodito. mL arvGNety OF Sciences CnC OM ee aul The 
. — strength of wisdom, desiring training, 
1632  ganacariyabhuto ’si sisso pamokkhatam gato f . 
ay 2 : a having self-control, master of patience, 
tassapi therasthassa sissesu vividhesu ca. P , : 
loving kindness and compassion, [and] 
endowed with good qualities such as faith 
and virtue. He was the dcariya of the group 
(gana),"' [and] the disciple that reached 
leadership among the various disciples of 
this elder who is a lion (i.e. of 
DHAMMADHARATISSA). 
1633, VIMALASARATISSAvham aparakhya- The community of bhikkhus made me, 
samappitam whose name is VIMALASARATISSA,”” who 
ARIYAVAMSALANKARAm icc anvatthagatam has been endowed with another appellation, 
mamam that is appropriate,” [namely] ARIYA- 
KT ANKARA’ (« 
1634  ganacerattanam bhikkhusamgho papesi VAMSALANKARA © (‘Ornament of the noble 


tenaham 


pavattemi yathayatam theravamsam idhadhuna. 


Nanabhivamsamahattheradiacariyaparampara- 
kathadipo 


lineage’), obtain the state of teacher of the 
group.” Therefore, I continue the lineage of 
elders (theravamsa) as it is attained, here 


and now. 


The light of the exposition of the se- 
quence of the teachers, the great elder 


37 So 1880 ed.; 1929/30 ed. tateva; in correction list (p. viii) corrected to tatheva. 
°° Bhatujo, not used elsewhere in Pali, but common in Sanskrit (bhrdtrja, see pw s.v.). 
38 So 1880 ed.; 1929/30 ed. Nananando; 1929/30 ed. (correction list, p. viii) corrected to Nananando. 


>? Whether the tassapi refers back to Nanavimalatissa as well or whether it refers to Dhammadharatissa, is not 
absolutely clear. But since Kahavé Nananandatissa was only seventeen when Nanavimalatissa died, it probably 
refers to Dhammadharatissa. 

”° See above n. 25. 

“Le. of the group of non-confusionists, of which he was the main opponent in this early phase of the Balapitiya 
dispute. 

” Arabagahapitiyé/Valitaré/Valitoté Vimalasaratissa (1825-1889). 

*® anvatthagatam; anvattha is often combined with names. That is why I connected it with the appellation 
Ariyavamsalankara. But it cannot be ruled out that it refers to the ‘status as teacher of the group’ 
(ganacerattanam). Whether it refers to this status or the appellation, Vimalasaratissa seems to express that the 
one or other is appropriate for him, which is not exactly a modest statement. 

“* Tt is unclear when and from whom he received this title. 

*’ Again, of the group of non-confusionists, of which he became the main opponent in the later phase of this 
dispute. 
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Text 


[Jagarattheragamandadikathdadipo| 


1635 


1636 


1637 


1638 


1639 


1640 


1641 


1642 


1643 


1644 


parinibbanato dhammarafifio catusatadhike 


vassanam dvisahassamhi ekavisadhike puna 


sampatte cittamasassa pubbapakkhe catutthiyam 
saddhadigunasampanno sikkhakamo ti pakato 


Marammavisaya eko thero JAGARA-namava 
catuh’ afifiehi bhikkhihi gahatthopasakehi ca 


saddhim navaya agamma Lankadipam samotari. 


tato nivasam kappento tattha tattha yathasukham 


tass’ eva cittamasassa sattamya upalakkhite 


kalapakkhe bhummavare sayanhasamayam pana 


[161] 

amhakam kho viharassa avidire patitthitam 

Upakappinamaccassa atrajassa nivesanam 

patva dirattam tasmim so vasam kappesi 
samyami 

tadanekagahattha ca bahavo bhikkhavo pi ca 

theradassanam icchanta tasmim sannipatimsu 
kho 


so pi te anusasittha kificikalam yatharaham. 


dutiye divase capi sayanhasamayam pana 
atirekasata bhikkht thera ca navamajjhima 
samanera gahattha ca bahavo pi tato tato 


agamma sannipatita nanagamanivasino. 


4 


Translation 


Nanabhivamsa, and so on. 


[The light of the exposition of the coming of 
the Elder Jagara, and so on| 


When 2421 years since the parinibbana of 
the King of the Dhamma, had been reached, 
on the fourth in the earlier fortnight of the 
month of Citta (5 April 1878°° = 1239 = 
2421), an elder endowed with [good] 
qualities such as faith, renowned as desiring 
training, with the name JAGARA,”” from the 
area of Maramma, together with four other 
bhikkhus and with householders and lay 
followers came to Lankadipa by ship, [and] 
landed there. Then, settling down, here and 
there according to [his] pleasure,” on the 
seventh, when the dark half of that month of 
Citta (= 23 April 1878) was observed, on 
Tuesday (bhummavare), at evening time, 
however, [161] he reached the house 
established not far from our monastery (the 
Ambarukkharama) of the minister Upa- 
kappina who is born here; he who restrains 
himself, arranged his habitation there for 
two nights. Then numerous householders 
and also many bhikkhus, wishing to see the 
elder, assembled there. He instructed them 


for some time as is appropriate. 


And on the following day (24 April 1878), 
at evening time, more than hundred 
bhikkhus, elders, as well as young and 
middle [aged] ones,” as well as many 
novices and also householders, having come 
from here and there, inhabitants of various 


villages, had assembled. 


“© Goonatilake 2009: 107 gives 6 April 1878 as the date for his arrival in Galle. Kariyawasam 1973: 37, who 
mentions ‘March 1876 (1877?)’ is to be corrected. Malalgoda (1976: 160 n. 53) only tackles this part of the 
dispute summarily, and gives 1878 as the year of Jagara’s stay in Lanka. 

“’ Jagara Thera (1822-1894), first Shwegyin Sayadaw, author of the Pdcityadiyojand. 

“S This might refer to the fact that Jagara after he arrived in Sri Lanka, first drove to various places, see 
commentary on v. 1638. 
” Elder (thera) refers to bhikkhus ordained for more than ten years; ‘young’ or ‘new’ (nava) to bhikkhus 


ordained for up to five years, and ‘middle’ (majjhima) to bhikkhus ordained between five to ten years. 
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Vv. 
1645 


Text 


tada so JAGARAtthero sabhayam tayam asiya 


vivadadinavaii’’ capi gunam samaggiya tatha 


Translation 


Then the elder JAGARA sat down in that 
assembly, [and] stated the danger of 


disputes and likewise the advantage (guna) 


1646 vatva puna pi so thero evam aha visesato 


nissaya udakukkhepasimam najja samubbhavam of unity. Then the elder again spoke thus in 
particular with regard to the ‘water- 


splashing boundary’ that has its origin in a 


river: 


1647 ‘Lankadipikatheresu vivado ’jayi ten’ idha ‘Among the Elders of Lankadipa a dispute 


bhinna hutva duve pakkha yavajjapi vasanti ca. has arisen; because of it [they] are split 


here, and to the present live as two factions. 


1648 amhakam Tambadipe pi thera evamdvidha imam In our Tamba island (i.e. in Burma) too 


vadanti. tasma tesam pi natthi koci vinicchayo. _ elders [who are] in the same way [divided] 
into two parts say this.’ Therefore, for them 
too there does not exist a judgment 


whatsoever. 


1649 dosadosassa chaya tu tikaganthipadesu pi A shadow of faults and non-faults, however, 


dissate. tena no sakka datum ettha vinicchayam. is visible even in 77kdas and Ganthipadas. 
Therefore, it is not possible to give a 


judgment in this context. 


1650 tatha adhunikanan tu kesafici pana vifiianam Likewise, however, whatever [bhikkhus] 


suvinicchayato vapi dubbinicchayato pi va living today have the understanding [that] it 


1651 is not possible to say whether it is rightly 


vattum na sakka tasma hi dvisu pakkhesu 
bhikkhuhi 


samaggiya upayattham doso va hotu no pi va 


judged or wrongly judged, whether there is 
a fault or not, 

for the sake of unity among these two 
bhikkhu factions, they should accept the 
training again (i.e. re-ordain); and the 
bhikkhus, who should have doubt in this 


context, should embrace a new [counting of 


1652 puna sikkha gahetabba yesam ettha ca samsayo 

bhaveyya tehi bhikkhuhi vassam hitvana 
adimam 

1653 navam vassam gahetabbam tadafifiehi tu adimam 


vassam eva gahetabbam’ iti tassa vinicchayo. . : 
e ‘ 2 monk’s] year[s], having given up the first 


[counting of monk’s] year[s]; but others 
than these should embrace only the first 
[counting of monk’s] years.’ [This is] his 
(i.e. Jagara’s) judgment.” 
1654 tass’ imaya kathayapi stmayam pana sabbatha —_ But even according to this, his explanation, 
dissate yeva niddoso katham so cavafiayate. 


[162] 


everywhere in the [monastic] boundary only 
flawless[ness] is visible. And how is [his 
judgment] disapproved? [162] 


°° So in the 1880 edition; the 1929/30 edition wrongly reads vivddddinanavan which also does not work 
metrically. 

>! This sounds as if in Burma there were found groups of monks who shared each of the two disputing parties’ 
opinions. 

°° For this judgment, see commentary on wv. 1649-1653. 
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V. Text Translation 


1655 yasma stmaya sandehabhavehi ‘purimam va kho Because [in his judgement] it is said that 
gahetabbam vassam’ iti vuttam tasmavafayate. those not having doubts concerning the 
monastic boundary shall embrace the earlier 


year[s”’ as a monk], therefore it is disap- 


proved. 
1656 tathapi so sake ratthe vasanto va ito pure Nevertheless, he compiled [his] judgment in 
yathattanam patibhati tathakasi vinicchayam. the manner, as it appeared to him in the 


past, while still living in his own kingdom 
(i.e. in Burma). 
1657 hitva tam puna so evam Lankadipam upagato Having left [his country and] having arrived 
kathesi ’nekabhikkhtnam gahatthanafi ca in the island of Lanka, he again explained 
majjhago. this [judgment] in the midst of numerous 
bhikkhus and householders. 


1658 tada tassa katham sutva modanta bahavo jana Then, having heard his explanation many 
thomenta tassa therassa sadhukaram pavattayum. people rejoicing [and] praising, applauded 
that elder. 


1659 etthapi atthamasam so vasitvana yatharuci Having lived here too for eight months 
sadesam va nivattittha icchanto attano sukham. according to his liking, he returned to his 
own country as one wishing his own 
welfare. 


Jagarattheragamanadikathadipo The light of the exposition of the coming 
of the Elder Jagara, and so on 


Commentary 
1. Stanzas 1604—1623 of the Sadsanavamsadipa form the chapter on the arising of the dispute 
concerning the ‘water-splashing boundary’ (udakukkhepasima) of Balapitiya: 


Vv. 1604-1605: 

Vimalasaratissa characterizes the ‘water-splashing boundary’ (udakukkhepasima) of Bala- 
pitiya used for ordinations on the full moon of the month of Vesakha each year as ‘absolutely 
pure’ (accantaparisuddhi). This refers to the Balapitiya sima as it existed from its 
beginnings’ up to the year 2388 B.E. (1844/45). The validity of the Balapitiya udakukkhe- 
pasima during that period is undisputed. 


°? To speak of earlier years as a monk only makes sense if a bhikkhu is re-ordained. In the case that the earlier 
ordination is considered valid, a bhikkhu keeps his years as a monk, but if the ordination was flawed, the earlier 
years cannot be counted. See also commentary on wv. 1649-1653. 

Tt sounds as if Vimalasaratissa reproaches Jagara for having formed his opinion while still in Burma, that is, 
before he had experienced the situation in Sri Lanka. Actually there is a judgment Jagara had written while still 
in Burma. And it may be that he taught about this judgment while in Sri Lanka. Since nothing seems to have 
changed concerning the arguments the points to discuss should have been mainly the same. 

> See above, n. 32. 


87 


Vv. 1606-1610: 

In 2388 B.E. (1844/45) a bridge was built that enabled the monks to easily enter and leave the 
platform which was at a distance of approximately 3 to 3.5 meters (seven to eight ratanas) 
from the bank of the river. The bridge ended about approximately 40 to 80 cm (one or two 
ratanas) before the platform,”° and one big board covered that gap while the bhikkhus were 
entering and leaving, but was removed while they performed legal procedures on the 
platform. 


Vv. 1611-1613: 

Vimalasaratissa states that a ‘water-splashing boundary’ arises all by itself in its own area (1.e. 
within a body of water) if there is sufficient space. He thus claims that no activity on the part 
of the monks is needed for a ‘water-splashing boundary’ to arise. Applied to the ‘water- 
splashing boundary’ of Balapitiya this would imply that assembling on the platform with the 
aim to perform a legal procedure would be sufficient for the udakukkhepasima to come into 
being. Hence, contrary to what is stated in the Vinaya (Vin I 111,3-6), water would not have to 
be splashed all around the assembly by an average monk with all his power. And if no water 
were to be splashed around the platform, no confusion of the udakukkhepasima with the 
bridge that represents the ‘village boundary’ (gamasima) would occur since the end of the 
bridge would not protrude into the water-splashing area of that udakukkhepasimd. For this 
claim, which reflects Vimalasaratissa’s opinion, he relies on the South Indian Vimati- 
vinodanitika.”! Despite this statement in the Vimativinodanitika, the monks in the Balapitiya 
sima—in conformity with the Vinaya—used to splash water all around, as Vimalasaratissa 
relates. Since this way of marking an udakukkhepasima has been carried out in the way 
described in the Vinaya, a confusion may have occurred when the water was splashed so far 
that the end of the bridge reached into the water-splashing area. Vimalasaratissa dismisses 
this with the remark that the splashing was done only out of habit. 


Vv. 1614-1616: 

After seven years the situation lead to a dispute about the validity of the udakukkhepasima, 
because the splashed water touched the end of the bridge. Vimalas@ratissa states that the elder 
Lankagodé Dhirananda asserted a confusion because he had not reflected on the case 
properly. With this he denies that Dhirananda had solid knowledge of the legal context. Since 
Lankagodé Dhirananda had written a Sinhalese commentary on Buddhadatta’s Vinaya- 
vinicchaya and Uttaravinicchaya, he was well versed with Vinaya matters. Simply rejecting 
his opinion by implying that he has not properly considered (ndnuvicariya) the matter is not a 
valid statement. Vimalasaratissa even goes one step further, claiming that Lankagodé 
Dhirananda’s teacher, BOpagodé Sumana, whom he characterizes as a Vinaya expert, had 
stated the flawlessness of the stma. As we know from Lankagodé Dhirananda’s letter to the 
Burmese Sangharaja written in 1860, he had presented his opinion first to his teacher 
Bopagodé Sumana, who agreed with him, and who, together with Dhirananda, had some 
twenty monks reordained because of this confusion.°* Subsequently, Dhirananda explained 


© See above, n. 17. 
>” See above, n. 20. 
°* Lankagodé Dhiranananda’s letter to the Burmese Sangharaja (1860), printed in Buddhadatta 1962: 140: ito 
dasame vasse pubbe lakkhanam janamanena pi maya sarito, athaham acirayitva tam karanam Gyasmantam 
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his position to monks of both factions in various meetings (in 1852—54). Only after the first 
of these meetings, i.e. the one in the Diivé Vihara (1852), did Bopagodé Sumana change 
sites.” 


Vv. 1617-1618: 

In the next stanza Vimalasaratissa introduces the leading figure of the non-confusionists and 
direct opponent of Lankagodé Dhirananda, namely Kahavé Nananandatissa Saddhammajoti- 
pala (above, n. 25), who claimed that there is no confusion, because the platform stays on the 
other side of the bridge and, therefore, does not come into direct contact with it. Thus, this 
elder does not discuss the possibility that two sima areas might be confused or connected by 
some objects. 


Vv. 1619-1621: 

According to Vimalasaratissa a majority of bhikkhus (vebhuyyena), all Vinaya experts 
(vinaye nayakovida), followed Kahavé Nananandatissa, while only some (ekacce)—which 
are not characterised as Vinaya experts—followed Lankagodé Dhirananda.® This led to a 
hardening of the fronts, and to a separation into two nikayas or ganas, the Milavamsa (non- 
confusionists) and the Saddhammavamsa (confusionists). 


Vv. 1622-1623: 

Vimalasaratissa then introduces his own book, the Simalakkhanadipani (published in 1880) 
in which he has assembled the relevant authoritative statements from the Vinaya and 
commentaries, and in which he has illuminated various opinions. As he states, the wise can 


attano acariyam ekaviharavasim gandcariya-mahatheram arocesim. Atthakathadisu ca Ggata-taddipakathanani 
dassesim so ca mahathero attham sallakkhesi ‘evam’ ti maya vuttavacanam pi sampaticchi. ‘Even though I 
knew [the] characteristic [of this fault of confusion] earlier, I set [the dispute] in motion in the tenth year from 
now (2404/1860; that is, in 2394/1850). I soon went [and] announced the reason to the Venerable great elder, 
the teacher of the group (i.e. of the Amarapuranikaya), [who is] my own teacher [and] lives in one and the same 
dwelling place [as I] (i.e. Bopagodé Sumana). And I showed [him] the passages illuminating that [case] handed 
down in the commentaries, and so on. And the great elder examined the matter and accepted even what was said 
by me [with the word] “good”.’ 

This is confirmed by Buddhadatta 1950: 53-55, where it is reported that Lankagodé Dhirananda and his 
teacher had twenty bhikkhus who had received their ordinations in the defective Balapitiya simda, reordained in 
the ‘water-splashing boundary’ close to the Selabimbavihara in Dodanduva. 

»° Buddhadatta 1962: 141: tadd sannipatitasamghamajjhe Atthakathd-Tikadisu Ggatanayena yathdvuttakdrena 
attakam andhaccadpi simda-paricchedabbhantaram pavisitva gamasambandhasetu-adimhi thite samkarabhavo 
maya vutto. atha gandacariyamahdathero ‘attakam anahacca thito pi setu kammam na kopeti, Atthakatha- 
nayo ‘nissaro’ ti Nandnandatissadinam ekenakarena pakkho jdto. ‘Then in the midst of the assembled 
community, according to the method handed down in the Atthakathas, Tikas, and so on, I stated that a confusion 
occurs, when—for the above reason—a bridge, and so on, that is connected with the village, enters inside the 
limitation of the [monastic] boundary [area], even though it does not touch the platform. Then the great elder, 
the teacher of the group (gandcariya) (i.e. Bopagodé Sumana) [saying:] “A bridge that does not even touch the 
platform does not invalidate the legal act; the method of the Atthakatha is powerless”, because of this single 
reason became a partisan of Nandnandatissa, and so on.’ 

ie According to Malalagoda (1976: 157) the two factions were mainly represented by the sanghas in the 
Ambarukkharama in Valitara (non-confusionists) and in the Valukarama in Dadalla (confusionists), and the 
Ambarukkharama sangha as the elder had the larger membership. Therefore, Vimalasaratissa’s statement 
concerning the proportions of the two groups may be correct. But whether the group of the non-confusionists 
contained many Vinaya experts, and that of the confusionists did not, is unclear. 
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understand the judgment concerning that case by reading the Simdlakkhanadipani. So it 
seems he considers his judgment as presented in this book as the last word in this dispute.*' 


Stanzas 1624—1634 trace Vimalasaratissa’s own ordination lineage to the Burmese lineage of 
Nanabhivamsa which again goes back to a Lankan lineage. 


Vv. 1624-1625: 

Vimalasaratissa’s lineage goes back to Arnbagahapitiyé/Valitare Nanavimalatissa who was 
the first to be ordained in Burma by the then Sangharaja Nanabhivamsa.” The latter’s lineage 
goes back to a Sinhalese lineage brought to Sirikhetta in the first half of the 15" c. CE (see n. 
30). Therefore, Vimalasaratissa’s lineage, though imported from Burma, in the end goes back 
to an earlier Sinhalese lineage. 


Vv. 1626: 

The first in this ordination lineage situated in the Ambarukkharama or Ambagahapitiya, is 
Arhbagahapitiyé/Valitaré Nanavimalatissa (see n. 32), who was installed as head (sangha- 
ndayaka) of all the monks belonging to the Salagama caste by the Lankan government in 1825, 
in which position he remained till to his death. He is described as the main pupil of the 
Burmese sangharaja Nanabhivamsa among the Sinhalese who received their ordination from 
him (see above, n. 33). 


Vv 1627: 

His main disciple, was Bératuduvé Dhammadharatissa (?—1866), who also was his nephew 
on his brother’s side. After Arnbagahapitiye Nanavimalatissa’s death, the latter became head 
(ganissara) of the Arnbarukkharama, and still was in charge when the dispute arose (1852). It 
seems that Dhammadharatissa himself did not oppose Lankagodé Dhirananda’s opinion, at 
least not from the beginning, but his main disciple, Kahavé Nananandatissa, and those who 
followed the latter, did. Vimalasaratissa characterises Dhammadharatissa as knowledgable in 
grammar, and also in Dhamma and Vinaya. 


Vv. 1628-1632: 

Bératuduvé Dhammadharatissa’s main disciple was Kahavé Nananandatissa Saddhamma- 
jotipala (1816-1856). Vimalasaratissa characterises him as knowledgable in Sutta, Abhi- 
dhamma, Vinaya, and grammar, in languages such as Sanskrit and in other sciences. He also 
attributes many good qualities to him such as strength of wisdom, having self control, and so 
on. A similar eulogy is given in Buddhasiritissa’s Preface to Kahavé Nananandatissa’s 
Sinhalese commentary on Vacissara’s Simdlankdrasangaha.™ According to Vimalasaratissa, 
Kahavé Nananandatissa became teacher of the gana. What exactly is meant by this, is unclear. 
Since Nananandatissa died as early as in 1856, whereas Dhammadharatissa according to 


°! Since Vimalasaratissa’s Sdsanavamsadipa and his Simdlakkhanadipani were published in the same year 
(1880), Vimalasaratissa could not yet know that his Simalakkhanddipani was by no means the last word in that 
dispute. Five years later Randorhbe Dhammalankara’s Simadnayadappana appeared which was a direct critique 
of the Simalakkhanadipani. 

See above, n. 31. 

°° See above n. 25. 

°* Buddhasiritissa 1904: 6. See also Kieffer-Piilz forthcoming: n. 24. 
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Malalgoda lived till 1866, it seems unlikely that he replaced Dhammadharatissa as head of 
the Ambarukkharama. 


Vv. 1633-1634: 

In these stanzas Vimalasaratissa (1825-1889) introduces himself. According to Malalgoda 
(1976: 145 n. 3) Vimalasaratissa was the nephew of Bératuduvé Dhammadharatissa and the 
latter’s main disciple. Vimalasaratissa states that he obtained the status of teacher of the 
group (gandcerattanam), which is similar to the description of Nananandatissa as gandcariya. 
This may refer to his role in the dispute of the two factions, where he became prominent at 
the latest after the death of Bopagodé Sumana (1864) and Lankagodé Dhtrananda (1871). But 
in addition he became head of the monastery, probably in 1866 after Bératuduvé 
Dhammadharatissa’s death. He also mentions that he had been given ‘the appropriate 
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appellation “Ornament of the Noble Lineage’ (Ariyavamsdlankara), but it is unclear when 
and from whom. It seems a little strange that a person characterises an appellation given to 


him as ‘appropriate’ (see above, n. 43). 


Stanzas 1635-1659 deal with the visit of Jagara Thera, the First Shwegyin Sayadaw (Rvhe 
kyan chara tau), in Lanka in 1878. 


Vv. 1635-1638: 

Vimalasaratissa relates that Jagara Thera (1822—1894), the founder of the Shwegyin Nikaya, 
arrived from Burma in Lanka on 5 April 1878 (4" waxing Citta, 2421) together with four 
other monks and with householders and lay followers. 


Vv. 1638: 

Vimalasaratissa further states that Jagara settled down here and there according to his liking. 
According to Goonatilake, Jagara and his followers were the guests of Samson d’Abrew 
Wijegunaratne Rajapaksa (1831—1888),°° who lived in Valitara (Mahakappina Walawwa). 
They first visited the temple of the Tooth in Kandy and other Buddhist sites before they 
settled in Valitara for seven months.°’ Probably the remark that he settled here and there 
takes up these journeys. 


Vv. 1639-1641: 

On Thursday, 23 April 1878 (7 waning Citta, 2421), Jagara and his group reached the house 
of the minister Upakappina close to the Ambagahapitiya in Valitara, where they were settled 
for two days. 


Vv. 1642: 
Many bhikkhus assembled there and were instructed by Jagara Thera. 


°° See above n. 46. 

°° In Windsor & Narandeniya 2021 his dates are given as 30 December 1830 to 26 January 1888. It, furthermore, 
is stated that he learned Sinhala from Balapitiyé Dhirananda Thera, and later philosophy from him and Kahavé 
Nananandatissa. These two monks were the main opponents of Lankagodé Dhirananda in the dispute about the 
Balapitiya simd. 

67 Goonatilake 2009: 107. Vimalasaratissa, below v. 1659, states that he lived there for eight months. 
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Vv. 1643-1644: 
On the following day (24 April 1878) even more bhikkhus were assembled, but also novices 
and householders, all from a variety of villages. 


Vv. 1645-1647: 

Jagara Thera generally spoke about the danger of disputes and the advantage of unity in the 
Sangha, before he turned to the ‘water-splashing boundary’ in the river and to the dispute 
concerning that s7md as well as to the split that had resulted from it. 


Vv. 1648: 

According to Vimalasaratissa, Jagara Thera then related that even in Burma the monks are 
divided into two groups, and that therefore no judgment exists for them. It is unclear to which 
statement of Jagara Vimalasaratissa refers. As can be seen from Vv. 1656, Vimalasaratissa 
claims that Jagara had written his judgment already in Burma, that is, before he travelled to 
Lanka. This could refer to Jagara’s Sima Samkara Viniscaya, mentioned by Karityawasam 
(1973: 37), a text not seen by me. Whether it is identical with the Simasankara- 
vivadacchedani written by Jagara Thera before he went to Lanka, as a response to a letter 
from 1868 by Vimalasaratissa and others,°* is unclear. In that letter Jagara in fact speaks of 
groups of bhikkhus in Burma who had different views. This, however, does not refer to the 
Balapitiya simda case, but rather to the question in what kind of area a ‘separate village 
boundary’ (visurgamasima) may be created. The Simasankaravivadacchedani further does 
not contain a statement concerning the counting of one’s years as a monk as summarized by 
Vimalasaratissa, giving this as Jagara’s judgment in stanzas 1649-1653.” For the time being 
it remains unclear whether Vimalasaratissa had a text by Jagara where such deviating 
statements of Burmese monks concerning the Balapitiya simd were transmitted. ”° 


Vv. 1649-1653: 

Vimalasaratissa continues to report Jagara’s opinion. Accordingly there are hints (chdyd) at 
faults and non-faults visible in the 77kas and Ganthipadas, and, therefore, no clear judgment 
can be given.’! Therefore he recommends that bhikkhus who are not able to see whether the 
judgment is correct or not, for the sake of unity should accept the training again, that is, 
should re-ordain. Allegedly, Jagara then stated that those monks who have doubts concerning 
their original ordination in a possibly flawed sima, shall start to count their years as a monk 
anew, that is, from the re-ordination, whereas the monks who are certain that their original 


°* At my disposal in the form of a single Burmese palm-leaf manuscript titled Simdsankaravivadacchedani, 
from Nyaungkobin monastery in Halin village, Wetlet township, Sagaing division, Myanmar. Photographed and 
made accessible to me by Alexey Kirichenko (Moscow). 

°° But the counting of one’s year as a monk is mentioned in the Sima@lakkhanadipani and the Simanayadappana. 

This is not to say that in Burma all monks would share the same judgment. I know of at least two legal 
judgments on the confusion of ‘water-splashing boundaries’ and ‘village boundaries’ from nineteenth-century 
Burma, one by Manijota and one by Ketudhamma (Kieffer-Piilz & Lammerts forthcoming). They discuss 
various aspects of the connection of these two simd areas in response to some unknown monks who had based 
their discussion on the Vimativinodanitika. So it cannot be excluded that they are connected in one way or other 
to the Balapitiya case and Vimalasaratissa’s argumentation which is based on the Vimativinodanitika. 

1! This could refer to the statements in Tikas and Ganthipadas where there is a discussion about whether an 
existing connection must be removed or whether it suffices to not touch the connecting object (see Kieffer-Piilz 
2013, 3, 1889 n. 43, 1899-1902). 
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ordination was not flawed, can stick to counting their ordination age from their first 
ordination. 

If this was Jagara’s judgment, as Vimalasaratissa states, then this would in fact not be 
helpful, because the monks who stick to counting their years as monks from their original 
ordination would not only claim a higher ordination age than those who would count their 
years as monks from their re-ordination, but indirectly would say that the simad was not 
flawed. It also is questionable whether the re-ordained who start a new counting of their years 
as a monk would accept the other monks as monks at all. 


Vv. 1654: 
Vimalasaratissa states that Jagara’s judgment proves that the simd is flawless, because Jagara 
admits the possibility that monks stick to their original ordination age. 


Vv. 1655: 

Concerning the question of how Jagara’s judgment can be disapproved, Vimalasaratissa says 
this is because Jagara states that monks who have no doubts regarding the validity of the 
monastic boundary in which they received their ordination can stick to the counting of their 
ordination age from that earlier ordination onwards. Possibly, Vimalasaratissa disapproves of 
this opinion, because monks who do not see any problem concerning the monastic boundary 
in which they received their ordination, should not re-ordain in the first place. But this needs 
further investigation. 


Vv. 1656-1657: 

Vimalasaratissa states that Jagara had written his judgment while still in Burma, that is, 
before he came to Lanka, and that in Lanka he then again explained this same judgment. 
Since Vimalasaratissa wrote several letters to Burma,”” of which at least one to J agara Thera, 
and since Jagara responded at least to the letter from 1868, with a very detailed discussion of 
the Balapitiya case,’’ it may well be that the one or other part of Jagara’s judgment was well 
known to Vimalasaratissa. 


Vv. 1658: 

Many of the people who listened to Jagara were pleased with his explanations. According to 
the Simadnayadappana (p. xxiii) which represents the Sankaravadins’ position, Jagara and 
Vimalasaratissa were both present in that meeting, and Jagara directly asked Vimalasaratissa 
to give up his position. Nothing of this kind is even hinted at here. 


Vv. 1659: 
After eight months Jagara returned to Burma, interested in his own welfare. This sounds as if 
Jagara was more interested in his personal welfare than in solving the dispute. 


” Malalgoda 1976: 160 n. 53. 
B See above, n. 68. 
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Conclusion 

As Vimalasaratissa’s overview should have shown, the presentation of the dispute by 
Vimalasaratissa is by no means a neutral description. Saying that his opponent Lankagodé 
Dhirananda stated a confusion of the simds after not having pondered about the matter (v. 
1615) is incorrect. The same is valid for Vimalasaratissa’s statement that Lankagodé 
Dhirananda’s teacher and head of the Amarapuranikaya, Bopagodé Sumana, opposed his own 
disciple’s opinion (v. 1616). Bopagodé Sumana originally shared his disciple’s conclusion, 
but after a public meeting in 1852 changed sides. The reason for this change of mind is not 
clear. 

In describing his own lineage, Vimalasaratissa characterises the founder of this lineage, 
Nanavimalatissa, as the main disciple among the Lankan monks ordained by the Burmese 
sangharaja Nanabhivamsa (v. 1626). Thus, adding still more weight to this lineage in addition 
to the fact that Nanavimalatissa was the first of all the Lankan monks who received their 
ordination there. 

The tenor of his description of Jagara’s stay in Lanka is negative. This is true for his 
statement that Jagara settled here and there as he wished (v. 1638), that Jagara’s judgement 
was written already in Burma before he even reached Lanka (v. 1656) , and that he simply 
took that up again in the assembly (v. 1657). Whether his account of Jagara’s judgment 
(vv.1649-1653) is correct needs further investigation. He ends his report with the statement 
that Jagara had lived in Lanka where he wished (yathdruci) and that he returned to his own 
country for his own welfare (v. 1659). 

This shows that in a case like this, where the author himself was involved in the case he 
is reporting on, his account must be taken with a grain of salt and cross-checked with other 
sources. 
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